Introduction
The Islam in Indonesia is cultured by Sufism (tashawwuf) and Sufi Orders (thariqah) which have spread on almost every island such as Java, Sumatra, Kalimantan, Sulawesi and others. Numerous studies on Indonesian Islam reveal that many sufi order continue to exist in Indonesia prior to 17 th century mainly in Pesantren led by its kyai or murshid (master of sufi order) for example Syaikh Muhammad Yusuf al-Maqassari (1627-1699), Syaikh Ahmad Khatib Sambas, Syaikh 'Abdal-Ra 'uf al-Sinkili (1615-l693) and Syaikh Isma'il Minangkabawi. 1 Those sufi orders, however, considered as religious groups strived to preserve religious Islam through performing congregational practices. They disseminated the views to societies through sermons (khuthbah) and Islamic celebrations (hawl) every year. Several sufi masters also produced works on 'aqidah (belief) and fiqh (jurisprudence) to explain religious interpretations among Muslims and also to respond to numerous arising Islamic legal issues in Indonesia. 2 It is important to note, however, that almost each work of Islamic law draws primarily on Shāfī'īte madhhab in view of the fact that the majority of Indonesia Muslims were faithful of this madhhab. In addition, many murshid studied in Mecca and were taught by scholars of Shāfī'īte madhhab.
The influence of tasawwuf and thariqah, however, decreased gradually by the emergence of some Indonesian Azharite scholars who were influenced by the ideas of Jamāl al-Dīn al-Afghāni (1839-1897) and Muhammad 'Abduh (1849 -1905 . They devoted their intellectual career to propagating their ideas in Indonesia at the beginning of the 20 th century. In Sumatera Barat, for example, we find TahirDjalal al-Dīn al-Azhari, Abdul KarimAmrullah, M. Djamil Djambek and Abdullah Ahmad who strived to disseminate the views of 'Abduh to their students and to the public. 3 For Noer, the emergence of 'Abduh's views in Indonesia was actually initiated by Arab traders and preacher who came to Indonesia at the end of the 19 th century. 4 The emergence of the views of 'Abduh had caused an ongoing debate primarily between two religious groups in Indonesia in regard to critical religious issues including independent reasoning (ijtihād), imitation (taqlīd), innovation (bid'ah) and superstition (khurafāt). The religious group referred to as the traditionalist 5 (tradisional) strived to preserve Sufism and sufi orders in view of the fact that these were deeply rooted in the Indonesian religious fabric. On the other hand, the reformists sought to purify religion from any deviation and as such resisted some religious interpretations and practices including tahlilan(reading lāilāha illa Allāh toghether for the deceased), slametan (religious ceremony in some important events), ziyarah (visiting the grave and praying for the dead) and perhaps the concept of ijtihād. 6 Traditionalists argued that not all scholars can exercise itjihād and as such Muslims should simply follow the rulings of the madhhab. On the other hand, the reformists encouraged Muslims to understand religion with reference to the Qur'ān and the Sunnah so as to avoid taqlīd. 7 Indonesian Muslim reformists, however, sought to spread their views in the Muslim community through developing a scholarly network and setting of religious organizations. 12 Later on, religious differences aroused among the two camps, the traditionalists and the reformists, which stirred intense debates among Muslims intelligentsia in Indonesia which provided substantial contributions to the intellectual life in Indonesia and especially on the development of the Islamic legal debate.
Nationalism and Pancasila
The Republic of Indonesia has been formed through long process of struggle accredited to Indonesian society and its scholars who strived to lay down the primary rules for a united national life over a wide range of religions, ethnicities and races. The 'ulamā' led their community to resist Dutch colonialism while striving to unite them within the big family of Indonesia. They also played an active role in creating a society that is faithful, intelligent and with good morals in order to develop family and community life within the country.
Religious organizations, however, sought to defend the resolve made by Indonesian scholars throughout their social and political activities among Indonesians including the efforts of dā'i in local villages. They believe that Islam is essentially harmonious with time and space (shālih li kulli zamān wa makān) and as such represents the strength to educate humans and societies in their different cultures. In view of those differences, however, there was much disagreement among scholars in regards to the implementation of Islamic principles because they strived to accommodate different socio-cultural conditions (ahwāl al-ijtimāiyyah). The aforementioned framework promotes tolerance through which various differences including religious differences in Indonesia were addressed. For them, the Republic of Indonesia is the best form to unite various tribes and religions and to forge a united nation based on nationalism. They have an obligation to keep nationalism in accordance with the conditions of Indonesia itself, especially in regards to implementing the shari'ah among Muslims. 9 In working the idea of Indonesia, Muslim scholars in Indonesia suggested their society to defend the independence through fatwā giving. NU, for example, rejected the request of the Dutch government for support in the Second World War. NU believed that the request made by the Dutch was to occupy Indonesia. For NU, Indonesian Muslims were not obligated to support the Dutch in their war. Another key aspect in NU stand on Indonesian nationalism is their rejection of the Dutch's request to donate blood (blood transfusion). Asy'ari (d. 1947 ), a leading figure of NU, issued a fatwā prohibiting any help for the Dutch. 10 In the early period of independent Indonesia, NU contributed to the defense of the nation against the Dutch troops' efforts to reoccupy Indonesia. state ideology. 12 In view of the participation of organizational leaders, Feillard argues that the existence of religious and nationalist organizations in Indonesia was influential to determine the main ideology for Indonesia. 14 Jakarta Charter is the script prepared by the committee of nine for introduction (preambule) of Indonesian Constitution 1945 (UUD 1945 -Undang-UndangDasar 1945) on June 22 nd , 1945. Ultimately, the script became the official introduction for UUD 1945 after some meetings held by the committee. Later, some Nationalist leaders rejected the seven words "with the obligation to carry out Sharia for adherents of Islam (Dengan Kewajiban Menjalankan Shariah Islam bagi pemeluk-pemeluk) . On the other hand, some Islamist leaders strived to maintain 'the seven words' in the constitution. Therefore, this issue became a keen discussion before Indonesia's independence. For further elaboration see EndangSaifuddinAnshari, Piagam Jakarta 22 Juni 1945 dan Sejarah Konsensus Nasional Antara Nasionalis Islami dan Nasionalis Sekular Tentang Dasar Negara Republik Indonesia 1945 -1959 , (Bandung: Perpustakaan Salman ITB, 1981 .
18 There are some different reports in regards to the name of the Japanese Navy officer who came to Mohammad Hatta. Taher argues that Laksamana Maeda who came to Soekarno and the seven words of the Jakarta Charter are not be removed from the Constitution. Hatta summoned Ki Bagus Hadikusumo, Kasman Singodimedjo, Teuku Mohammad Hasan and Wahid Hasyim as the four members of PPKI 16 which represented Islam. They, ultimately, decided to eliminate those seven words and based on the proposal of Wahid Hasyim, the words "Yang Maha Esa" (The One) were added to "Ketuhanan" (Divinity). For him, the addition of the word Esa (one) which means the Oneness of God (tauhīd) is one of the affirmations of Islamic value and as such Muslims have accepted the change of 'seven words' to 'Esa'. 21 The position of Wahid Hasyim was appreciated by some NU scholars and was officially approved by NU as well. The NU, however, in its National Conference of Scholar of Nahdlatul Ulama (Musyawarah Nasional Alim Ulama Nahdlatul Ulama) in 1983, issued a fatwā in which it announced "The Correlation between Pancasila and State". The fatwā sums up the views of NU in regards to Pancasila which they perceived as a mutual concept agreed upon by all society members including people from different groups, tribes and religions in Indonesia, and as such represents the basic framework of statehood. Islam,Pancasila will remain alive in Indonesia. Hence, Pancasila should not be used as an instrument to hinder Islamic reform movements such as PERSIS and Muhammadiyah from struggling to render the state more Islamic as long as their struggle is legitimate and democratic. 19 Natsir also states that Muslims should not separate themselves from politics, and as political activists, they would be unable to set themselves apart from Islam. For Muslims, the establishment of Islam cannot be separated from the establishment of society, nation and freedom. 20 Islam legislates laws for humans, which provide an absolute regulatory criterion for human affairs. These statements show that NatsiracceptedPancasila as an instrument through which Islam can be applied as an ideology of the state.
Conclusion
The aforementioned information reveal that, according to Muslim scholars, nationalism does not contradict Islam and as such Muslims may apply it in their life. This is because nationalism may be used to obtain peacefulness among societies whether they are Muslims or non-Muslims. Moreover, they maintain that nationalism will not jeopardize Islam and Muslims in Indonesia because nationalism is part of Islam. They allow the application of man-made laws such as nationalism as long as they are appropriate for Muslims. Their acceptance of Pancasilaas the state ideology, however, is a reflection of their commitment to Indonesian nationalism.
They accept Pancasila as a "gentlemen's agreement" between elite politics when they sought to determine the state ideology. For them, Pancasila is a better solution to avoid disagreement between religions and societies in Indonesia including Islamists, nationalists and communists. Therefore, Wahid Hasyim agreed to eliminate "the seven words" which elucidated that Islam is a religion protected by the state. Hasyim believes that the elimination will not alleviate the role and importance of Islam in Indonesia because the first principle indicating the oneness of God refers to Islam alone.
Hasyim as well as Natsir argues that Muslims may accept Pancasila as long as it is interpreted within the Islamic perspectives such as tauhīd and ihsān bayna al-nās. For them, through Pancasila, Muslims have to struggle to disseminate Islam within the state because Pancasila will remain alive under the implementation of Islam. It seems that Natsir encourages Muslims to employ Pancasila as the main instrument to achieve the main goal that is the implementation of shari'ah. In working out this goal, Muslims must play an active role in political activities, especially to debate with nationalists and communists and to influence government policies in order to benefit Islam and Muslims in Indonesia[].
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